mian tendencies, latent in some early sources and actualized in the Sabbatian and Frankist heresies of the seventeenth and eighteenth centuries, are dialectically related to the nom ian impulse: Abrogation of the law was perceived as the ultimate means to fulfill it.
2
As a number of scholars have pointed out in recent years, in the literature of theosophic kabbalah the traditional commandments were seen as the principle way that the human being interacts with and is influenced by the divine.
3 Viewed from this vantage point, it seems to me entirely apt to use the technical theological term "sacrament" to describe the kabbalistic understanding of ritual. That is, according to the mainstream approach adopted by theosophic kabbalists, the ritual served as the symbolic embodiment through which the divine permeates the social sphere of the practitioner at the same time that the practitioner gains phenomenal access to the realm of the divine. By participating in the rite with the proper mystical intentionality, the individual not only connects with God, but acts upon God. At the same time, however, the one who performs the rite symbolically embodies, or better signifies, the sacred secret of the divine power operating in the world. Sacramentality thus entails the mutual empowerment of God and human as the one is manifest through the other by virtue of the symbolizing function of the ritual. 4 But the scope of theurgic efficacy is not limited to the human relationship to God; it extends to the various potencies of the Godhead. Indeed, the anthropocentric and the theocentric perspectives are not easily distinguishable in the kabbalistic explanations of the commandments. Not only is it the case that the kabbalists presume that what God does effects humanity just as what humanity does effects God, but the very imaging of the one reflects the imaging of the other. The ritualization of myth and the mythicization of ritual are interweaving patterns of mystical piety
